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Introduction
‘‘With multi-culture, multi-uses [laughing].''
from an interview with a prominent
Chinese citizen (23 June 1999)
(1)
On the rainy morning of the 17 June 1998, the Lord Mayor of Birmingham and the
Chair of the City's Planning and Architecture Committee each offered up a speech to
mark the official opening of a pagoda on the Holloway Circus. Although often
drowned out by the background of honking horns and the white noise of speeding
and screeching traffic, these voices attempted to deliver a message that this sculpture
`` truly reflects and represents the Chinese community'', and that `` now we can show our
welcome to the Chinese community''. They also mentioned the role of multiculturalism,
public art, landmarks, urban regeneration, and, importantly, gift giving to the con-
gregation made up of suited people, building contractors, local and Chinese media,
and those small numbers who were curiously passing by. In this paper, I unravel some
of the discontinuities between the above governmental propositions of representation,
welcoming, and gift giving. In so doing, I record an abbreviated historical geography
of the redevelopment and discuss the exemplary moment where a minority identity, or
at least a proposed version of it, officially and materially comes to presence in
Birmingham's public space. The main thrust of the exposition, however, is to consider
the act of giving the pagoda, its prescriptions, and its boundaries. The point of this is
to pose an ethical and political question over gift giving and to consider its relationship to
the hospitality of a British city. The exposition draws heavily from deconstruction.
In Problems in General Linguistics, Benveniste (1971) traces the etymological root
of `to give', *do

-, and finds that it has a double possibility of `to give' and `to take'.
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Abstract. To counter accusations that ethnic minorities in Britain are a problem, there is an emerging
discourse that has begun to celebrate diversity as an asset, which contributes towards the nation's
cultural and economic vitality. However, although this reevaluation of ethnic differences has proved to
be a useful defence of the presence of ethnic minorities, the types of contributions and their
significance have been left unexplored. In this paper I closely examine one such contribution, a
Chinese pagoda, which was given to the City of Birmingham by an ethnic entrepreneur. By carefully
analysing the views of the gift giver, planning documents, and public discourse on the pagoda, I argue
that the different narratives which encompass the themes of representing an ethnic community,
hospitality, and gift giving are discontinuous. In doing so, I illustrate some of the limits to Birming
ham's hospitality and mark out a series of informal obligations of citizenship that are written into
Birmingham's public space. I conclude by suggesting that if a gift of hospitality is to be given it is
necessary to consider the other of the ethnic minority as an asset, citizenship, and presence.
(1)
I use the phrase `prominent Chinese citizen' to offer anonymity. The phrase itself is lifted from a
planning application for the pagoda, which is to be discussed subsequently. The citizen is in fact
a British citizen.
This uncertainty leads him to draw a parallel between the Indo-European world and
the anthropological studies of Mauss on the gift. Nevertheless, by doing so, he also
highlights the inherent connection between the notion of the gift and that of hospitality.
From the Ancient Greek, he suggests the gift is part of the duties of hospitality; it is the
obligatory gift that is due one as a guest. He writes: `` it is the gift that a city is
compelled to give the person who has done it a service; the gift sent to a people in
order to engage their friendship'' (Benveniste, 1971, page 274). More specifically, by
excavating the Latin word hostis, Benveniste falls in line with Mauss to structure the
gift of hospitality as a mechanism of reciprocity. The hostis, he claims, `` is properly one
who compensates and enjoys compensation, one who obtains from Rome the counter-
part of the advantages which he [sic] has in his own country and the equivalent of
which he owes in his turn to the person whom he pays reciprocally'' (page 276).
Although Benveniste's study is confined to ancient texts its themes have become
increasingly pertinent to the relationship between those settling in contemporary cities
and their `hosts'. Indeed, by drawing attention to the gifts, exchanges, or compensa-
tions that make hospitality possible, his work has gathered in importance in light of the
debate between those that have deemed immigrants as a burden to the city's resources
and those that have sought to defend ethnic diversity on the grounds that they con-
tribute to city life. Notably, a number of geographers can be seen to have added their
weight to this very debate. For instance, Amin and Graham (1997, page 422) have
claimed, `` the city of tolerance for difference
_
has a positive economic contribution
to make''; difference can be a source of urban renewal and creativity. Similarly, with
respect to Birmingham, Henry et al (2002) have also suggested that:
‘‘postcolonial cities such as Birmingham need to embrace more openly and fully
their historical legacies; to recognize and encourage their cultural diversity of
economic activity in the expectation that such diversity broadens the economic
base. To this end, Birmingham has a rich and unique cultural base upon which to
draw.
_
In the realm of city (and national politics) the argument that postcolo-
nialism and transnationalism can mean wealth creation is, we believe, of the utmost
significance'' (page 126).
Elaborating upon Amin and Graham's work, I show that the gift and its associated
economies of exchanges, obligations, and expenditures are informative in considering
the history of, and the very motives for, an economic or cultural contribution. In
particular, the paper ties in with the debates on urban citizenship and elucidates an
informal, unwritten duty placed upon migrant subjects. Furthermore, I demonstrate
that gift giving points towards a series of economies in which public space becomes
monopolised and, conversely, may become opened, made hospitable, through a decon-
structive gift to the other. For reasons that I elaborate upon below, such a gift echoes those
calls whereby gift giving is not formed through salvaging a particular subject or pregiven
content, but rather becomes constituted through a continual commitment and expenditure
to the other (Derrida, 1992). In this sense, gift giving may be seen as an economic
counterpart to the politics of radical democracy (see Laclau and Mouffe, 2001).
The (im)possibilities of the gift
There is a heterogeneous tradition of work on the gift in philosophy, sociology,
economics, and anthropology. This multidisciplinarity might be partially explained by
the fact that gift giving has been approached as a `total system'' (Mauss, 1990). That is to
say, it might be because the gift can be looked upon as possessing `` juridical, economic,
religious, and even aesthetic and morphological'' qualities (1990, page 101). However,
another and perhaps more convincing reason for the widespread academic interest in
the gift may lie in its very relevance to the political climate. As Schrift explains:
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‘‘[The] appeal of the gift as a topic for consideration and research may reflect a
renewed concern for the establishment of more politically acceptable relations
between citizens in response to the recent neoconservative attacks on many of the
fundamental principles underlying a notion of social welfare and the accompanying
neoconservative championing of a return to a fundamentally contractarian notion
of human relations'' (1997, page 19).
In this light, it is perhaps of no surprise to find that the more recent reflections on the
gift by Fox (1995) and O'Neill (1999; 2001) are set against a backdrop of civic welfare.
It is also unsurprising to find that other accounts on the gift have affiliations to social
justice (A
ë
hluwalia, 2000; Diprose, 2001) and volunteerism (Eckstein, 2001). In this
preliminary section, I mark out some of the theoretical contours and tensions within
this broad literature to foreground the political ethical position and counterpositions
of this paper. I do so through a discussion of the seminal writings by Bataille (1989;
1997) and Mauss (1990; 1997) on giving, which deepens a deconstructive understanding
of gift giving (Derrida, 1992) that I explore with regards to Birmingham's pagoda.
It is has been suggested that there is a clear link between the writings of Bataille
and of Mauss on the gift (Boldt-Irons, 2001, page 79) and certainly it is possible to
draw a number of immediate parallels between them. Not least, both writers were
highly critical of the economic principles of utilitarian calculation. They also agreed
with Emerson that rivalry, competition, and humiliation underwrite the intentions of
the gift and that, although it might seem a generous act, giving may enrich the giver. It
is for such reasons that both Bataille and Mauss recognise the gift as a present and a
poison. Nevertheless, irrespective of such similarities, there are a number of points that
distinguish their observations. These are worth highlighting so as to mark out what
might be identified as two interwoven traditions on the gift, which adopt different
positions on the possibility of the gift and its ethics.
The first distinction that can be drawn is that Bataille flags up a paradox inherent
in the Maussian view of gift exchange. It is well known that the Maussian view of the
gift or what he calls potlatch rejects the notion of the `free gift', and instead he
pr
opounds a gift that invokes an obligation between parties to reciprocate. That is, for
Mauss the receiving of a gift provokes the exchange of a countergift. It is also well-
known that the Maussian view suggests that these exchanges may construct social
relations along a hierarchy, as the generous gift has the function of reifying or raising
the donor's status and, conversely, if the gift is not returned then there is a loss of
prestige. Indeed, Mauss points to an anthropological study of native Polynesians to
demonstrate that gifts are used to structure stable relationships and, at the other
extreme, he shows that, among the Haida and Tlingit tribes of Northwest America,
the exchange of gifts turns into a source of rivalry. In The Accursed Share, it is clear
Bataille (1989) is indebted to this body of work. Yet, what Bataille also notes is that
the very obligation to return a c`ountergift' produces a situation where the gift ``is the
opposite of what it seemed to be'' (page 70). He writes: `` To give is obviously to lose,
but the loss apparently brings a profit to the one who sustains it'' (page 70). Thus,
Bataille rightly notes that the gift is somewhat `absurdly contradictory' (page 70).
It annuls itself. It is not given away.
Whereas Mauss's potlatch emphasises obligatory exchange, Bataille's thesis on
The Accursed Share marks something of a Copernican transformation. Basing his
argument in part on the naturalism of solar energy, which gives without any return,
Bataille centres his account on `` the basic movement that tends to restore wealth to its
function, to gift giving, to squandering without reciprocation'' (1989, page 38). There-
fore, like Mauss, Bataille moves away from a more restricted focus of accumulation,
but he does so through examining what he calls a `general economy' that includes
A gift of a pagoda 13
the transgressive energies of unproductive expenditure. In his essay, `` The notion of
expenditure'', he claims that, for it to take on its `true meaning', such expenditure must
be a loss that is `` as great as possible'' (1997, page 169). So, at best, expenditure does not
involve the recycling of gifts; Bataille writes that it should be seen as a movement of
extension. In this respect, expenditure also proves to be a reversal of the assumption
that gifts should be returned with interest (see Blau, 1964). Bataille (1997, pages
173 174) comments: ``since the yields of potlatch are in some ways pledged in advance
in a new potlatch
_
wealth appears as an acquisition
_
but it is entirely directed
toward loss.'' In fact, such is Bataille's commitment towards expenditure that he argues
the truest sense of the gift is one where the donor remains anonymous. He states:
‘‘he [sic] would not be able by himself to acquire a power constituted by a relinquish-
ment of power: If he destroyed the object in solitude, in silence, no sort of power would
result from the act; there would not be anything for the subject but a separation from
power without any compensation. But if he destroys the object in front of another
person or if he gives it away, the one who gives has actually acquired, in the other's
eyes, the power of giving or destroying'' (Bataille, 1989, page 69).
The unacknowledged donor and his or her unproductive gift can be read as another
radical departure from the gift as outlined by Mauss. After all, the system of the potlatch
preserves the memory of the giver. For instance, on the gift structures he locates in Samoa
and New Zealand, Mauss (1990, page 15) comments: `` Even when it has been abandoned
by the giver, it still possesses something of him [sic]''. It is said that this gift possesses a
mystical hau, the spirit of things, which sees to its reciprocation. It involves an essence,
which in `` reality
_
wishes to return to its birthplace
_
and to the owner'' (page 15). In
other words, there is an inalienable quality to the Maussian mode of gift exchange.
For many commentators, the inalienable quality of the Maussian gift is a central
tenet for its understanding. The anthropologist Gregory (1982) writes that it allows us
to distinguish between commodity and gift exchange, as the latter places an emphasis
on qualitative relationships in contrast to the more quantitative pose of the former.
Moreover, according to Weiner (1992) this inalienable quality of the gift is an ethical
feature. Because it remembers and endures, the gift provides the system of exchange with a
distinct genealogy that recognises the contribution of all those that are involved in the
reproductive process. It builds an ethic of care based on interpersonal needs and respon-
sibilities. In turn, as Mauss himself shows, it demonstrates the possibility of a society other
than those based upon utilitarian economics. It demonstrates that it is possible to
construct, or more precisely reconstruct, a system of exchange that could permeate
both the economic and social spheres with a group morality.
By placing an emphasis on the gift as loss, Bataille diverges once more from Mauss
and instead he stands alongside Nietzsche and Cixous (Cixous and Clement, 1986;
Nietzsche, 1967) in looking for an ethic of the gift that may transgress a cycle of
reciprocation (Schrift, 2001). More specifically, Bataille's gift seeks to escape the
structures of appropriation, compensation, or obligation inherent in the potlatch through
signalling the gift as an affirmation of generosity. It is for such reasons that he is critical of
the `modern bourgeoisie' for `` only spending for itself and within itself '' in a` universal
meanness' of restrained expenditure (1997, page 176). Indeed, for Bataille, `` [the] hatred of
expenditure is the raison d'e
ª
tre of and the justification for the bourgeoisie'' (page 176). They
consume the losses of the working class, whilst failing to carry out a sumptuary process.
In contrast, as Bataille argues elsewhere, it is those not determined by work or utility who
understand the radicalism of the gift:
‘‘The true luxury and the real potlatch of our times falls to the poverty-stricken, that
is, to the individual who lies down and scoffs. A genuine luxury requires the
complete contempt for riches, the sober indifference of the individual who refuses
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work and makes his [sic] life on the one hand an infinity ruined splendour, and on
the other, a silent insult to the laborious lie of the rich'' (1989, pages 76 77).
Through a close deconstructive reading of local media reports, local government
archives, and interview transcripts with the gift giver and the landscape architect of
the Holloway Circus Redevelopment, I consider the above economies of giving, their
ethics, as well as the possibility of the gift. In brief, the rationale behind my project is
to suggest that to give it is necessary to breach the represented and celebrated pre-
sences of the pagoda through recalling the very spatiality of, and coexisting practices
that are inherent in, public space and public art. That is, I suggest that to give it is
necessary to affirm the elided but identifiable identities that are omitted from the
dominant assemblages of space, such as those prescribed upon the pagoda. As I allude
to, this underlines the politics of the politics of difference and the political ethical
importance of seeing space as consisting of often-untold practices rather than as a
static representation. To make the above claims, I first outline one reoccurring narra-
tive on the pagoda, which privileges a specific citizen, an ethnic entrepreneur, who is
represented by the local media and local government as the unique, authentic, and
underprivileged voice that speaks for his community. Second, I flag how this narrative
is discontinuous from the workings of gift giving and hospitality. I finish by consider-
ing what Caille¨ (2001, page 38) calls the `formidable question' concerning the gift that
is, the one of knowing to whom to give to by posing a deconstructive gift of hospitality.
Advocacy and authenticity: ``truly reflect[ing] and represent[ing] the Chinese community''
(2)
Since the early 1980s there has been a shift in the way the officials of Birmingham have
evaluated their relationship with ethnic differences. For instance, initiatives by local
government have increasingly sought to cultivate the entrepreneurial skills of ethnic
minorities, and city planners have worked alongside these entrepreneurs to construct
a Balti Belt and a Chinese Quarter. Multiculturalism, it would seem, has become a
means for regeneration. Yet, on examining the city's multicultural urban-regeneration
strategy, one persistently encounters a particular understanding of ethnicity. In short, this
understanding involves an attempt to locate the origins of particular developments in
particular ethnicities. Sometimes this operates with different registers sometimes as the
individual, sometimes as provincial, and sometimes as community but these claims
persistently maintain a pivot through soliciting what has been called `` a metaphysics of
presence'' (Derrida, 1976).
As discussed by a number of other commentators, a metaphysics of presence can
be used to pose a truth (Minh-Ha, 1989) and offer legitimacy for a liberal politics
(Derrida, 1994). It can also suggest that there is a common being hidden in the depths
of an idiom, which requires retrieval in order to deliver racial equality. On inspecting
the discourse that surrounds the Holloway Circus Redevelopment (figure 1, over) it is
possible to note that this metaphysics, along with its presumptions, persistently reappears
throughout the governmental and popular understanding of the pagoda, thus producing a
dominant understanding of this piece of public art. For example, one City Council report
outlines the `implications' that the Holloway Circus Redevelopment may hold for equality
through evoking a speaking subject:
‘‘Implications [of the pagoda] for Women, People with Disabilities and Black and
Ethnic Minority People and Race Relations: The artwork would be an expression
by a prominent Chinese citizen of this aspect of the city's multi-cultural community''
(Birmingham City Council, 1994, my emphasis).
(2)
From a speech by the Lord Mayor of Birmingham, opening of pagoda at Holloway Circus,
17 June 1998.
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There are a number of points worth flagging here to illustrate the structures of
the metaphysics of presence. To start with, if the quotation is taken with the literality
it presupposes, representation appears to be a derivative from a particular identi-
tarian claim (see Spivak, 1999) or, in other words, the prominent Chinese citizen
(PCC) (of this aspect of the city's multicultural community) expresses the artwork.
Under this light, it would perhaps not be unreasonable to presuppose that the
concern for equality is a concern with allowing the ``aspect of the city's multi-cultural
community'' to speak, and furthermore that the city politicians are recognising the
presence of one multicultural community. However, the tendency of constructing
such presuppositions is that, whilst they may seek to recognise a previously silenced
identity, they also render representation and equality as a phonocentric inquiry.
That is, the presumption here is one which coordinates the citizen as the source, or
a signified, of knowledge, whilst promoting the citizen as representative of such a
source.
Although phonocentrism has become something of an axiom, it remains problem-
atic. As Spivak (1990; 1999) reiterates, it fails to affirm marginality. Furthermore, it
also treats identity as a given positivity with distinct cultural limitations. To illustrate
this, consider a series of suggestions that locate the artwork within a particular cultural
and political realm. In these cases, multiculturalism appears to be a mutually exclusive
arrangement of cultures, where each of them possess their own ethno-centres (see
Goldberg, 1994; Rattansi, 1992; Venn, 1999):
Figure 1. The Holloway Circus, Birmingham, under redevelopment.
16 W F Chan
‘‘Meanwhile [the PCC] is hoping his »90,000 gift to the city will start a trend. He
wants entrepreneurs from other ethnic communities to follow his example by
donating works of their own particular style of art to the city they have made their
home'' (Birmingham Evening Mail 1994a, my emphasis).
‘‘[The PCC] is very much looking forward to seeing this scheme completed.
_
As
you can image [sic] the whole of Birmingham's Chinese community is right behind
the [pagoda] project'' (letter from the personal assistant of the PCC to Birmingham
City Council, 4 January 1996).
In one respect, the above claims can be read as other attempts to draw an immediate
relationship between the sculpture and Birmingham's Chinese community. In this
regard, the pagoda marks out a point of common interest for these particular presences.
However, the point here is not only that community and the artwork are posed under a
homogeneous notion, but moreover that the narrowness of a pluralist multiculturalism
normalises an understanding of the PCC as an advocate for community. It privileges
him as a spokesperson, representative, or `native informant' (Chow, 1998; Spivak, 1999).
That such reductive understandings also make the most of unequal labour relations
under a guise of an authentic originary should not go unmentioned here. Yet, for the
purposes of this paper, I would stress that such essentialist and narrow understandings
of public art only act as a stumbling block hindering the process of gift giving. To
interrogate this further, my next turn will be to a dialogue with the PCC himself.
The pagoda as a gift?
The area immediately surrounding the Holloway Circus has undergone successive
waves of urban regeneration. The main carriageway that crosses the redevelopment,
the Queensway, was once considered to be the `jewel in the crown' of the region's
postwar public developments (Cherry, 1994, page 199). However, in recent years, its
Corbusian-styled structure along with its four underpasses, 52 pedestrian subways,
and two flyovers has run into a wide range of criticism. Planners called the road
`gloomy, dirty, and dangerous' and politicians argued that it hindered commercial
expansion. Consequently, attempts have been made to `break' the `concrete collar'
through the introduction of a variety of schemes ranging from the partial demolition
of the road to subtler amendments, such as the planting of trees. In the public
realm, it has been stated that these very projects have been a gift. The City Centre
Manager along with the City's Planning Committee had generously associated
the developments with ``giving the city centre back to the people'' (Birmingham Post
1992). Yet, on closer inspection, it can also be recognised that they have been
wrapped up with a series of different discourses that run against the grain of gift
giving. Perhaps most obviously, there is a familiar, utilitarian formulation apparent
amongst the city's regeneration projects that has optimistically sought a return for
a publicly funded urban infrastructure in the form of property investment and busi-
ness tourism. For instance, the first and unsuccessful bid for »60 000 of European
funds to build a Chinese Heavens Gateway
(3)
calculated that the project could
``stimulate up to »75 million of private sector investment'' as well as create 800
(3)
This bid was a part of the Birmingham Integrated Operational Programme (known as Birmingham
Solihull Operational Programme 1994 96 and the Birmingham Integrated Development Programme
1988 92) that solicited both European Social Fund and European Regional Development Fund
monies. It followed two similar and unsuccessful bids to the Urban Programme in 1991 and 1993.
The successful bid for the Holloway Circus Redevelopment came as a part of the BirminghamTourist
Project under the West Midlands Objective 2 Programme. This was wrapped up with four street
improvement schemes: Broad Street Approaches, Digbeth Approaches, Oozells Street School Turn,
and the Holloway Circus Improvements. It was accepted in 1996.
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full-time jobs.
(4)
Nevertheless, there are other, additional areas in which the pagoda
as a gift falls short. In this section I reflect upon two interrelated themes that mark
the limit of this gift. The first signals how giving is paradoxical under the aforemen-
tioned constraint of presence. It demonstrates that intentionality and the recognition
of giving disrupt the gift. The second covers the contribution and obligation of the
PCC to the city and falls within, what might be termed, the conditions of hospitality.
These two points will involve a brief excursion through some understandings of the
constitution of the gift, with a degree of focus on the work by Derrida (1992) in Given
Time: 1. Counterfeit Money.
When I met the PCC, he spoke extensively about giving and not only on giving the
pagoda. However, throughout our discussions, he adopted different positions and
appeared to give different gifts. In some places, he told me that there are no conditions
to the gift, especially one from a guest, and moreover that the gift does not entail
receiving anything back.
Wun Fung Chan (WFC): `` I did read a few newspaper letters which were submitted
to the Evening Post, Evening Mail sorry, and they did suggest that they re-name it
[Holloway Circus] [PCC] place or something.''
PCC: `` I wouldn't, you see put it this way, we Oriental people, we are guests in this
country, we choose to come. My generation, your father generation, it's not like you
and my children, you were born here.We choose to come. Actually not matter how long
we live, we still a guest. All right? So we have to keep our mouths shut, be polite. I can't
give you a gift in your sitting room and rename it, the sitting room.''
WFC: `` But, how would you feel about the City Council renaming it? It wouldn't be
up to you say ... .''
PCC: `` No, no, no. That would set up a very bad precedent.
_
It means to say my
intention was insincere, for publicity. All right? If I got any requests, anything, it wasn't
my intention to give that thing, not sincere. I want to show it's sincere, nothing to do
with propaganda, PR, everything as a gift, I'm not asking for anything back. Why
should I? We are guests here, we are happy to be here and to live and make a living
that's it.
_
So we got no conditions.''
If we are to affirm the PCC's intention, we could understand the gift as an object
departing from the giver. There is no `insincere' reconstitution from giving as the PCC
desires to break the circle of an economic and/or symbolic return through what might
be described as a gift event, where he silently and politely intends to give the pagoda to
someone other. However, such an event is not without its contradictions. The intention
to give supposes a constituted subject. It denotes a cogito or a speaking subject who
is aware of the sincere or insincere meaning of giving, and, indeed, it is this very self-
awareness of giving that effaces the gift. What I am skipping over here is Derrida's
(1992) deconstruction of Mauss's The Gift (1990) and Baudelaire's Counterfeit Money
(1975). Simplifying to the extreme, Derrida suggests that the precomprehension of what
makes the gift possible (the three structural elements of a `giver', or donor, of `some-
thing' to the `receiver') is made an impossibility if it encounters a sense of exchange,
reward, or debt. So, for example, if the pagoda is a gift from the Chinese community
to the City of Birmingham, then for it to hold its possibility and sincerity there cannot
be any reciprocity, such as `` propaganda'' or `` PR'' or any form of merit, from the city to
the community who donates. If the reader were to encounter such a compensation
whether conscious or unconscious or in the near or distant future then this would
e
rase the value of the gift and depart from a conception of gift to one of exchange.
(4)
Application to the Birmingham Integrated Operational Programme for a Chinese Gate, Smallbrook
Queensway, 1994, Planning and Architecture Department, Birmingham City Council, planning file
C/04126/96/BCC.
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To borrow an analogy from Mauss's The Gift (1990, page 84), we would be left in a
situation akin to drinking rounds in a bar where each time a part of the round is
generously completed then the credit or debt or obligation of the initial rounds are
nullified. Thus, it would perhaps appear that for the act of giving to uphold the value
of a gift it must be as an act that interrupts and exceeds the circle of an economy by
disseminating itself without expecting a countergift. As Derrida puts it, the gift must be
`aneconomic'. However, what Derrida (also see Caille
¨
, 2001) proposes is that the `inten-
tion' and/or acknowledgment of the gift by the receiver, which is implicit in the
precomprehension of the gift, only goes to compromise the maintenance of the gift.
(5)
For, it is a simple intention to give that suffices to efface the qualities of the gift by
providing an immediate recognition of a symbolic equivalent of giving to the donor even
before it is given. Derrida puts it this way:
‘‘The symbolic opens and constitutes the order of exchange and of debt, the law or
the order of circulation in which the gift gets annulled. It suffices therefore for the
other to perceive the gift
_
but to perceive its nature of gift, the meaning or
intention, the intentional meaning of the gift, in order for this simple recognition
of the gift as gift, as such, to annul the gift as gift even before recognition becomes
gratitude. The simple identification of the gift seems to destroy it'' (1992, pages 13 14,
emphasis in original).
Announcing or recognising the pagoda as a gift becomes a gratification to the giver
and transforms the gift into a simulacrum. It is as if the `intention' is enough to annul
the gift. It is as if giving is let down even if the donor wants thanks or not; and it is as
if the PCC can never quite produce a gift without receiving, at least, some acclaim that
publicly celebrates the presence of his generosity, `philanthropy', and innovation (see,
for example, Birmingham Evening Mail 1994a; 1994b; 1994c; 1994d; 1998a; Birmingham
Post 1994). It would seem, therefore, that the very affirmation of the PCC in the local
and national media runs against the grain of giving; recognition taints the pagoda as a
gift.
In another part of our dialogue, it also becomes apparent that other forms of
gratification become solicited by the PCC himself. In particular, in one comment he
further annuls the gift by celebrating Chinese people (over other `races'), and their
contributions and gifts:
PCC: ``
_
[We] Chinese people come here, we not take more than we give in, we
very well balanced. You can say some races take more than they give in. But
we Chinese probably some changes, we give more, a little bit more than we take.
Got it? So that something, always remember we are self-reliant. We always leave
some change behind. We Chinese contribute to society, taking out, we always the
bottom line still in black. There are a lot of communities and a lot of races that
probably take more than they contribute. Am I right?''
WFC: `` I'm not sure.''
PCC: ``So I always tell my children that. In life you always contribute more than you
take. Maybe one percent. But you find a lot of people, a lot of races, immigrants,
they probably take more than they contribute in. But the Chinese always, anywhere
we go, we contribute a little bit more, not a big portion more, than we take out. Then
you can assume that one, you can quote it, I said that, anywhere in the world.''
(5)
Caille¨ (2001) fleshes out the details on the paradox of the gift cycle. He suggests that the gift
becomes unthinkable from the intentions of egoism and/or altruism, thus producing a double
inconceivability of the pure gift. An egoistical interest in giving becomes compromised because it
is given under the terms of personal advantage and altruistic giving also becomes tainted as
it provides satisfaction to the giver. To this end, he writes that a gift is against interest, exchange,
and obligation.
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Somewhat reiterating the ideals of a `model minority'' (see Okihiro, 1994) and, in
particular, its attachments to stories of financial success and nondependence, it seems
that for the PCC Chinese people contribute more than other immigrants do. In an
earlier passage, the PCC told me of the low numbers of Chinese people in `unemploy-
ment queues', which strongly alludes to, if not indicates, the sort of things taken as well
as an ascetic desire to put minorities to work. Nevertheless what the quotation illus-
trates with respect to the gift is that the gift cannot take place by identifying a
subject whether a donor, donee, or a model minority otherwise there is constitutive
retention or auto-recognition that nullifies the gift. Or, to put it in other words, the
identification of a subject is one of circularity, where the subject reappropriates himself
or herself from a gift event to confer his or her own presence, and this circularity is
discontinuous with giving. Therefore, it would seem that, in order to give a gift
successfully, there is a need to consider it `` before any relation to the subject, before
any conscious or unconscious relation to self of the subject'' (Derrida, 1992, page 24).
The metaphysics of presence is antithetical to giving.
Although the (self-)celebration of the PCC and the `intention' may nullify the gift,
the gift of the pagoda encounters another, perhaps more fundamental, stumbling block
in the way that it becomes situated amongst a discourse of hospitality. One could begin
to mark an outline of the formation of such a hospitality from the way the pagoda is to
be given politely and with a `shut' mouth. Still, I would suggest that a resonance of
hospitality, or at least a version of it, reverberates through some passages taken from
the local media in which the appearance of the pagoda as gift becomes evoked as a
gesture of gratitude:
‘‘The 40ft building was a gesture of thanks to Birmingham from businessman [PCC]
who moved to the city from Hong Kong 39 years ago. He announced his wish to
donate a traditional Chinese pagoda to the city of his adoption in 1998'' (Birmingham
Evening Mail 1998b).
‘‘Supermarket tycoon [PCC] who moved to the city from Hong Kong 35 years ago,
wants to make a gesture to the people of Birmingham for having helped him and
his family to prosper in Britain.
There is little doubt that the city council will agree to his proposal, which is a gift
of the aforementioned pagoda, 40ft high after assembly here from sections made in
China.
Unlike that statue in Centenary Square, it will cost Birmingham council tax payers
no more than the price of its installation
_
.We should be happy to accept it in the
spirit in which it is offered'' (Birmingham Evening Mail 1994a, emphasis in original).
If the gift is a simulacrum, what is at stake in its impossibility is the way the appear-
ance of the gift is repeatedly situated in and amongst other texts and manages to evoke
something antithetical. For instance, taking the above reports, I read the `gesture of
thanks' that marks the pagoda as a gift as also discontinuous with a donation or gift
because it seeks to offer something in return for a home and help in Britain. In this
way, or at least in the way of a gift of no return, the PCC has never given a gift to the
city. Rather, he politely and thankfully repays what we might identify as a reluctantly
offered gift of hospitality that is deferred, but not forgotten, from the scene of the
pagoda as `gift'. Therefore, if we were to borrow from the authoritative Rousseauist
language used by Mauss (1990), the pagoda could be described in the `spirit' of a
c`ounterservice' or c`ountergift' caught within a system that eventually exchanges in
respect to a right of abode. But what such a structuralist description would seem to
imply is that a migrant has some form of (unwritten) debt to settle for his or her stay.
The obligations or debt of settlement are in need of further exploration and could
be elicited through examining the contemporary narratives of asylum, and in particular
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how asylum seekers are inconsistently represented as burdensome economic migrants
to the public purse. Yet, as a preliminary, it is possible to suggest that these very
notions of citizenship connect to, and become continuous with, the deployment of a
`model minority' and the migrant's location in, what Parker (2000) calls, a discourse of
c`ultural contribution'. For, when placed upon identifiable subjects, a debt of hospitality
signals the potential of repayments through the idealisation of a contributive, servile,
and grateful minority as an antithesis to an indebted, unruly migrant. On one level, the
furore in the local and national media surrounding the British Nationality (Hong
Kong) Act of 1990 (HMSO, 1990), perhaps, typifies, or at least traces, both of these
mutually dependent polarities. Take, for example, two statements that defend `refugee'
status on account of untapped capital:
‘‘While arguments rage over whether 50,000 plus Hong Kong Chinese should be let
into Britain before the colony's 1997 hand-over to Communist China, [X] believes
that Birmingham may be missing out on a prime opportunity. Far from being a
burden, the evidence suggests that the Hong Kong refugees would represent a net
gain to our economy and to the community, with more businesses and more jobs
created'' (Sunday Mercury 1996).
‘‘They are not poor refugees. They are nearly all professional, well-educated people,
many of them with capital to put into starting businesses. They could be an asset to
the city'' (Birmingham Chinese Association, cited in the Birmingham Post 1991).
Alternatively, and on another more recent register, take Robin Cook's (the former
Foreign Secretary) declaration on multiculturalism:
‘‘Pessimism is a very British trait, but fears for the future of our national identity are
misplaced. The ethnic diversity of Britain is not a burden. It is an immense asset
that contributes to our cultural and economic vitality. National identity cannot be
based on race and ethnicity but must be based on shared ideals and aspirations
some of the most successful countries in the world, like the United States and
Canada, are immigrant societies. Creating an open and inclusive society that
welcomes incomers is a condition of economic success in the modern world. And
it isn't just our economy that has been enriched by the arrival of new communities.
Our lifestyles and cultural horizons have also been broadened'' (Robin Cook quoted
in Daily Mirror 2001).
Some of the contemporary claims of hospitality not only outline `` a condition of
economic success'', but also refer to some prevalent conditions of settlement that
connect immigration and multiculturalism. More particularly, these claims inscribe
multiculturalism with notions of a diasporic economy and seek either to save these
cultural opportunities through governmental provision or to celebrate cultural diversity
as such (see Henry and Passmore, 1999; Henry et al, 2002). These are both well-
intended claims. However, although economic success stories produce some of the
most stern defences on immigration, I would suggest that such conjectures sit too
easily amongst a discourse that reduces or equates a right to the country or city with
the exchange for capital contributions and cultural investments. To be clear, the
above defences of immigration are played out on certain, differentiating terms of
class-oriented engagement that juxtapose the figment of financial and aesthetic assets
against the figure of a `poor', burdensome refugee. In this split sense, migrants
become situated and acknowledged as betwixt potentialities: either fulfilling or
not fulfilling the conditions of settlement, whilst the host acts as adjudicator defin-
ing hospitality as a project oriented towards their self-benefit. This is a narrow
political ethical formation that, whilst defining hospitality, also prohibits and per-
verts hospitality as a gift to the other, who here may be defined as a subaltern located
outside the regime of state-sector or private-sector orthodoxy. For me, there seems to
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be a danger in losing sight of these differences in the face of the celebration of
minorities as an asset and, instead, it becomes all too apparent that minorities are
caught in a position of continued indebtedness. As the PCC had put it: ` A`ctually not
matter how long we live, we still a guest. All right?'' Moreover, as he goes on to
suggest later in our discussion:
WFC: `` So what do you think are the successes of the Chinese community in
Birmingham?''
PCC: `` Put it this way, I wouldn't say the Chinese here are success, but I can
confirm that they are not fail. Between not fail and success, still some difference.
Alright, so what I said earlier, you don't see a lot of Chinese, or Chinese on the
dole or on the unemployment queue, maybe one or two occasionally. You don't see
Chinese laying about, mugging people or hanging about, that's not fail. We can
take care of ourselves. But come to success, I think we still got some distance to go,
all depend on the next generation, like you where we go with.We only get to dig the
drains and build the foundations, the remaining house, your generation have to do
that [laughing]. Is that right?''
WFC: `` So what do you think still needs to be done then? You've built the founda-
tions what needs to be built now?''
PCC: ``For your generation, for my children's generation you should study harder.
And more entrepreneurs at a wider angle, look alike, not just saying `I'm okay, I
earn 25 000, 50 000, have a car, a family is okay'. That only okay for your family,
but you have to contribute a bit of you know, on top of that. I make a little bit,
always a couple of yards in front of your next guy.''
The conditions of settlement concern not only the immigrant, but also those multi-
cultural identities that are present. For the PCC, with reference to the British Chinese
population, there appears to be a lingering sense where neither the pagoda, nor
philanthropy, can finally settle the debts or the obligations that are put to them. In
this light, there is perhaps a need to inaugurate a new relationship and sense of
belonging if Birmingham is to show its hospitality.
Relocating the gift: giving to the other
‘‘Hospitality if this is any must, would have to, open itself to an other that is not
mine
, my hote
ª
[guest], my other, not even my neighbor or my brother.''
Derrida (2002, page 363)
Couze Venn (2002) has recently commented that hospitality is a notion that cannot be
confined to the current conditional arrangements centred upon citizenship, the state,
and the nation. He reasons that the conditions of citizenship might be what actually
define hospitality and who is `welcome', but the very laying down of such conditions also
prohibits and limits the `welcome' itself. As Derrida and Dufourmantelle (2000) suggest,
the conditions of hospitality signal a type of pact, a limit, that is not to be exceeded,
which only goes to pervert the possibility of a `welcome'. As Derrida (2002) explains
elsewhere, a `welcome' involves accepting the unexpected visitation; it is much more
than inviting a guest who fits in with the expectations of the host. Similarly, if the pact
marks a point where immigrants become accepted on the basis of an asset or on
the condition that they should make an economic or cultural contribution to match the
political interests of the city, then, paradoxically, a `welcome' to the other is not offered.
Instead, under these terms, it could be said that the city's `welcome' becomes organised
according to the familiar and even for self-benefit. Thus, a `welcome' to the city involves
something of a different gift, an unconditional hospitality.
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The unconditional hospitality that I am disclosing here is not outside the restricted
welcome. Rather, its formation is mutually constructed from a restricted economy of
hospitality because it becomes defined by breaking with the very thresholds of any
limiting pact. As such, this hospitality is never static, but continually negotiates with
the conditional laws that define a right to the city (Derrida, 2001, pages 22 23). As I
see it, this hospitality has clear parallels with giving, in that it is an ethico-political
demand that pushes the given boundaries: the `welcome' is given to the anonymous
other; it concerns difference. Hospitality, as Derrida and Dufourmantelle put it:
‘‘requires that I open up my home and that I give not only to the foreigner, but to the
absolute, unknown, anonymous other, and that I give place to them, that I let them
come, that I let them arrive, and take place in the place I offer them, without asking
of them either reciprocity (entering into a pact) or even names'' (2000, page 25,
my emphasis).
So hospitality is not just about respinning migrants into those positive terms accepted
by the state. Nor does it concern laying down obligations. Instead, this (more absolute)
hospitality seeks to welcome those who do not necessarily fit within these remits; it is a
gift given to the foreigner as foreigner. That is to say, it is a gift to those subject
positions that do not operate with the languages, values, or any registers celebrated
by the host. Hospitality concerns giving to an outsider, to the other.
If hospitality is not reducible to accepting visitations on the grounds of a pact and
requires a welcome to the `other', I would suggest that Birmingham needs to do more
than celebrate the presences of its multicultural citizens should it wish to adopt an
ethic of hospitality. Instead, it would do well to welcome those elided, sometimes
silenced, differences whose traces it is possible to find amongst the narratives of the
city. To draw this paper to some form of close, I now locate some of these traces of
`otherness' through examining the design of the pagoda and the comments of the PCC.
In order to do so, I take otherness not as some pregiven identity but as a `` deviation
from an ideal'' (Spivak, 1988, page 285), which is constituted on the basis of (priv-
ileged) subject positions, and hence shifts with every context and text. In this regard,
otherness continually slips away in the attempts to name it. Otherness cannot be
identified in and of itself.
Posed at the foreground of the redevelopment and its associated tale of multi-
culturalism is one particular agent. The narrative he offers on the pagoda is one of a
selective history and absolutist connotation. But, quite crucially, it is also one of
discrepancies where marginal, silenced voices can be found.
PCC: ``It all started, I've got four children
_
. One day they went to the library
_
and I saw the Iron: Man, rusty Iron: Man. So some friend of mine, English, I said,
`Where did you get that from?' They said it was donated. So I said that `I didn't
know that the Council accepts things from people'. He says `Yes, if you want to
donate something'. So I say `Yeah why not?' So I contacted the Council, we have a
decide, what can you decide to give the Council? First thing you rule out politics we
can't give them Chairman Mao, that's it. We cannot give them a Buddha, because
that's religious. Rule out religion and politics, we say pagoda is neither isn't it?''
WFC: `` But the pagoda has got religious connotations.''
PCC: `` Uhh, yes and no. Yes and no, because you could say any housing has too,
because any housing you inside either you got a Buddha or a Christian Christ there.
You see the pagoda originally, years ago, there wasn't that, that thing. Because the
Buddha, in China up to 300 years ago it wasn't religion it was a theory, philosophy.
Very simple in the old days, the pagoda was a temple. Happen to have the money
that's all. The pagoda in China there, is built in a rich man's house or kingdom or
palace for a, what do you call, a watchtower. People have got to watch their enemies.
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Like that one you got in Windsor Castle, a round one, it's a watchtower that's all.
Later on, the Buddha's of India they cremated the dead body and then put the urn,
put it inside. That is very, very minimum, very minimum of it.
_
Generally,
_
once
you give something to the Council that is beyond my control. It's not my thing.''
WFC: `` Were you consulted on the design of the gardens then?''
PCC: ``No, no. They send it to us and we offer no opinions. They are nice people,
they say this here, well put it this way, if I give you a picture where you going to
hang, how you going to hang it, no longer my business. I don't want to interfere,
you either hang it in the sitting room, back room, it's impolite. That's right, if I give
them a pagoda, where they put it, how they put it is up to them. You see if I start
giving you a beautiful picture, even Picasso, I tell you to hang it in a room I become
interfering your internal affairs, there is nothing to do.''
WFC: `` One other thing, the pagoda was shipped in from China, why did you want
it to made in and shipped from China?''
PCC: `` The British couldn't make it. Why ship the raw material here, when you've
got the people to make it? It's a Chinese thing. A Chinese thing, each piece of rock,
some of them about the size of this room, about that high. It would cost a fortune
to do it.''
The proposal for the pagoda here is uneven. As the PCC alludes to, the pagoda is both
heterogeneous and (dis)embedded. Amongst many things it shuttles between `` a
Chinese thing'' and `` not my thing''. Still, it is such unevenness within the proposal
that allows us to affirm the multitude of (silenced) identities that are in play. Consider,
for example, the attempts in the above description to shore up, straighten out, and
filter any slippages through the positioning of determinable events.These attempts seem-
ingly prioritise the values of originality and singularity (for example, a temple located
300 years back in China, or `` it's a Chinese thing'' or `` not my thing'') and are made for,
or at least capable of, a kind of political regulation. I argue this as these events
effectively gather their identity by pushing away or struggling over antonyms at partic-
ular moments. For example, the success of finding a so-called political and religious
neutrality is delimited by the possibility of failure (for example, `` yes and no'', `` you rule
out'') where its success operates through the elision of a backdrop of dissidence that is
already available to the very structure of the narrative. Reading between the lines, it
is then possible to recognise that there is neither a transcendental authority over
community nor a neutral political position shared by all and, furthermore, that hetero-
geneity surrounds the position of the pagoda because selecting the artwork itself works
upon a differential mark. Thus, the pagoda falls short as a sculpture that represents
`` the whole of Birmingham's Chinese community'' (see above), but only pretends to
succeed through closing off the play of difference within the narrative structure.
In other words, an explanation of absoluteness derives its peculiarity and virtue only
`` by not taking into account, in the very moment of this description, its past conditions:
by omitting to posit the problem of the transition from one structure to another, by
putting history between brackets'' (Derrida, 1978, page 291). If Birmingham is to show
its hospitality, it is perhaps these very omissions, these differences, whether politically
acceptable or not, which need to be welcomed.
The pagoda is a strange hybrid that manages to combine imagined and real
geographies. Its materials, some of which were imported from Portugal and some of
which were quarried in China, were carefully selected according to the stone features
that surround the redevelopment, tested to destruction in the former Birmingham
Industrial Research Laboratories, and also worked upon both in China and in
Birmingham. In addition, the design itself mimics a chinoiserie craze that was popular
in 18th-century and 19th-century Europe (see Dawson, 1967; Knox, 1994; Pagani, 1998)
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and the influence of 19th-century British travellers also permeates through to the
vegetation of the redevelopment:
‘‘The plant species are native of China and largely indigenous to the region where
the pagoda is being quarried. The emphasis on the planting has been placed on the
introductions of the Victorian plant hunters
_
in order to achieve an authentic
setting.''
(6)
It is clear that the pagoda marks an afterlife of a recurrent and repeatable aesthetic.
Most explicitly, this can be noted in the way a number of Feng Shui textbooks were
used by the landscape architect to choreograph the gardens. Nonetheless, the point I
want to reiterate here is that amongst this hybrid design are traces of others that affirm
the marginal and coexisting figures of the redevelopment. In order to detect them, one
might consider the stone benches surrounding the pagoda and the way that these are
set to accommodate `the casual sitter', although through their hardness and short-
ness in comparison with the previous wooden slatted seats are able to discourage
``the long term visitor to the site (i.e. drunks)''.
(7)
Alternatively, one might also consider
the wire-mesh cove inserts within the portals of the pagoda to deter ``those choosing to
climb the structure''. Either way it seems that in and around the redevelopment lie
some supposedly `unruly' others that depart from and threaten the formality of the
artwork, and, furthermore, that the act of `giving the city back to the people' (also)
may seek to disengage or at least displace certain margins within the city (see Loftman
and Nevin, 1996). It would seem, therefore, that there are certain limits to the city's
welcome and, moreover, this needs to be redefined if Birmingham is, indeed, to show
a welcome as such.
Conclusion
In a critique, O'Neill (1999, page 131; 2001, page 41) conflates Derrida's gift with the
`free gift' of `market theorists' a gift that counters a sociological tradition of the gift
that is `voluntary yet obligatory' and he even goes on to suggest that Given Time
(Derrida, 1992) provides these `` ideologists
_
with a philosophical/literary pedigree''
(O'Neill, 1999, page 131). However, although it is impossible to disagree with O'Neill
that Derrida's work is open to appropriations, what O'Neill conveniently omits
from his reading is the delinearity of deconstructive practices and, in particular, the
continual insistence in Given Time that the gift must break its unity to enable a gift.
What this would suggest for the gift is that if it is to be possible then it `` will always be
without a border'' (Derrida, 1992, page 91) that could constrain it to a calculation or,
for example, limit it to an identifiable presence that could profit from giving. Therefore,
like Bataille's conception of gift giving, such an antihumanist proposal is one that
looks towards the excessive and the measureless as means to affirm giving from a
more restricted economic rationale. Moreover, and as a supplement, the theory of
the gift that Derrida proposes is one without reciprocation as it insists upon the
dissemination of the gift beyond the confines of an accredited donor and addressee
(6)
``Scheme: Holloway Circus Refurbishment (Pagoda), Background Research and Design of
Proposals'', Planning and Architecture Department, Birmgingham City Council, document reference
number 19/850.
(7)
Letter from the Head of Landscape Development to the Chairman of Residents Association the
Sentinels Clyderdale Tower, 23 December 1997, Planning and Architecture Department, file
c/04126196/BCC. Elsewhere they are called `tramps' by the planning co ordinator. Despite these
security features, which later included CCTV, three of the five concrete `Foo Dogs' statues, which
were said to be the `` spiritual guard dogs intended to protect the Pagoda from evil'' (Birmingham
Evening Mail, 2003), were stolen. In addition, a granite `gateway symbol' which had been planned
for the paved area in front of the vehicular access had also been stolen in 1997 prior to being laid.
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preconceived in an `intention to give'. Whilst Given Time discusses the motifs of
Counterfeit Money (Baudelaire, 1975) and how the text engenders a series of others
that overrun the right of the author as a determinable authority (that is, Baudelaire or
Derrida), with respect to Birmingham I would suggest that if a gift is to be given
then there is a need to refigure the contingent relationship between the circle of
governmental and private-sector orthodoxy and its outside. This would involve a
consideration of the margins that coexist in the city and even include breaching the
limits of hospitality so that a gift is given to the other of multicultural prominence and
citizenry. Such a gift is both necessary and possible. Indeed, the PCC discusses a gift
that is different to the gift of the pagoda:
WFC: ``I've
_
found some newspaper reports, can I just ask you what you think of
these?''
PCC: `` I've seen them before. Put it this way, like all these things, is this, this is a
democratic society, it's nice to see people's opinions. But I think they're, I wouldn't
say they are silly, I don't agree with them. Some of the things, so many people live
on the street, alright, well, if I didn't give the pagoda, I give the money on the street
only last one week isn't it? It doesn't help.''
Of course, and not discontinuous to the above, the PCC also discusses the return of
the gift to a particular presence that is, his own. This economy of giving marks the
impossibility of the gift and it demands a logic that permits the reader to look beyond
presence, whether demarcated as an absolutist, homogenous community or as a privi-
leged citizen to decentre it. The logic I have been seeking to pursue is precisely this. On
the signifying practices of presence I have, to paraphrase Laclau and Mouffe (2001,
page 166), sought to suggest that the positioning of any such unity becomes nothing other
than the first act of a recognition of the plurality of social relations which undermines the
coherence of a claim to absoluteness. In particular, by taking a closer look at a city
philanthropist I have suggested that the signifying practices that position him those
that allow him to stake a sizeable claim in the public realm also mark differences and
margins, which outline the existence of others that are constitutive of the pagoda.
Amongst many, these others mark the silencing of dissention and the elision of the
homeless, which disrupt an essentialised politics. They show the pagoda is open to
competing narratives and that it can be appropriated under the guise of multicultural
benevolence or indeed others which may be excluded from its narrative. For me, the gift
has to be given to these coexistences if it is to break the circle of reappropriation. The
gift of the pagoda if it is to be a given has to be disseminated.
Besides this constraint to giving, the gift of the pagoda is marked by another
impossibility because it encounters a (restricted) welcome where the city's immigrants
and ethnic minorities have to find answers to a discourse of contribution. The impos-
sibility of the gift, in this case, rests upon the fact that gifts are viewed as the
repayments for a right to the city and/or as the signifiers of gratitude. In turn, gift
giving or, more precisely, gift exchange serves as the condition that annuls the very
hospitality of the city. What is perhaps required, therefore, is to renegotiate such an
economy of reciprocation with an imperative of unconditional hospitality. As with the
aforementioned decentring of the metaphysics of presence, this renegotiation would
involve a welcome to the other, which in practice is not reducible to a manifesto or a
policy document as such. However, this is not to mean that it lacks practical use. Nor
does it imply a rejection of paperwork. Instead, as I see it, the renegotiation would
involve a reading against the grain of any such manifesto or policy in order to
continually and contingently make a home for those that exist on the city's margins.
That is, it would be to deconstruct the limits of the city and affirm the elisions that are
in play. If Birmingham is to show its hospitality, then, this is where it might begin.
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